The Recent work on the early and central medieval episcopate has greatly improved our understanding of how bishops, and the clerical communities in which they participated, understood, constructed and reconstructed their own roles in this period.
1 The research for this paper was conducted with the support of funding for the 2016-19 project Humanities in the European Research Area: After Empire: Using and not using the past in the crisis of the Carolingian world, c. 900-c.1050 (HERA.15.076). I should like to thank Steven Vanderputten and especially Brigitte Meijns for her help as editor, and the reviewer for their constructive comments. Key works published in the last two decades include: ' Privileging property and politics studies of the abbey's history often omit the liturgy altogether; yet inscribed in the daily performance of the liturgy lies a perspective on monastic identity that is inaccessible to purely historical, political, and archaeological narratives. ' At the same time although there are several important recent studies of liturgical manuscripts made for bishops in the long tenth century by musicologists and art historians, they are largely preoccupied with questions about manuscript, liturgical and musical cultures and developments in those fields rather than about how they were used to express and support claims to episcopal lordship. 3 This is not to say that mainstream historians have totally neglected liturgical books, but there is a tendency to sideline them, or to select very specific rites, most notably the coronation ordines and laudes regiae. 4 But liturgical records preserve rites for all sorts of reasons. Pontificals made for the thirteenth-and fourteenth-century northern French bishops of Meaux, Cambrai, and Sens as well as Reims, included in the coronation rite the text of an anointing prayer which refers to the 'sceptres of the Saxons, Mercians and Northumbrians'. 5 The presence of these rites reflects, on the one hand, textual inertia -they were copied because they should be there -and on the other, contemporary claims about the nature of episcopal authority by bishops who wished to be associated with the Crown. century pontifical compiled in Arras for the bishop of Arras-Cambrai. 6 Now Köln, Erzbischöfliche Diözesan-und Dombibliothek, MS 141, this codex includes an ordo for the consecration of an emperor, a rite reserved to the pope in Rome. 7 Its inclusion in a codex made in and for a diocese which lay on the border between the western kingdom of France and the eastern Reich highlights how its eleventh-century bishops were anxious to demonstrate their allegiance to the eastern Empire. 8 Similarly Shane Bobrycki's 2009 study goes beyond textual analyses of the inauguration rites for the king and queen to situate them within their codicological context in a particular manuscript, a pontifical made for the archbishop of Sens; he demonstrates how their presence testifies to that archbishop's claims to possess the authority to bestow kingship in the post-Carolingian world of the late ninth century. 9 As Bobyricki's and Exarchos's research into individual pontificals reveals, such collections of rites were not always intended for use as service books. They might be instead serve as library copies for study and reflection as much as practical records to support the ministry, or somewhere in between on a spectrum of works articulating claims to spiritual authority. 10 In a world in which, in Henry Parkes' words, memories were 'strong and adaptive' the relationship between the liturgical written record and ministry was a complex one. 11 The history of medieval rites is therefore a complicated and specialised field, but it is one we neglect at our peril. Liturgical books need to be fitted into our understanding of bishops in this period. At the same time it is clear that, whatever the challenges, there is much to be gained from looking at codices as a whole, rather than investigating individual rites in isolation from each other. As the above review suggests, recent scholarship on pontificals has focussed a good deal on manuscripts from northern France and Lotharingia. 13 Its focus has been firstly on the evidence of pontificals, that is collections of materials to support occasional rites reserved to the bishop, and secondly on records of the Office as evidence for both saints' cults and early medieval chant.
14 Pontificals remain the preserve largely of historians, whilst gradualantiphonaries have attracted the attention of musicologists. But as recent research has demonstrated, both pontificals and gradual-antiphonaries are both more likely to be exceptional texts, reflecting the interests of their compilers and the traditions of their users rather than being composed for use in services. 15 Given these challenges, this article approaches the subject of episcopal liturgy from a different perspective, that of a sacramentary-benedictional made for a community associated with one of the less well studied bishoprics of the province of Reims in the tenth and eleventh centuries. Containing the prayers to be said by the priest celebrating Mass, sacramentaries are to be found across the early medieval west from local to cathedral churches, and in both monastic and secular communities. 16 Although they also included specific blessings, collections of such texts, known to modern scholars as benedictionals, began to be assembled, first in libelli as supplements to sacramentaries and pontificals from the late ninth century, and then, from the tenth century onwards, as books in their own right.
17 By investigating the evidence in this manuscript, when compared to others written in the province of Reims belonging to the same genre, this essay aims to demonstrate the value of more mundane books for what they can tell us about contemporary understandings of episcopal office. The codex which is the subject of this case study is a late tenth-century sacramentary benedictional from Noyon, now British Library, Additional MS 82956.
Noyon, in the province of Reims, is one of the less well-known sees in the early medieval province of Reims. It was not home to an influential school, unlike the neighbouring see of Laon, nor did it produce writers on a par with Flodoard, Gerbert and Richer in the tenth-century see of Reims, or the anonymous authors of the Gesta episcoporum Cameracensium and Acta Synodi Atrebatensis in eleventh-century Cambrai to the north.
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But it is one of the sees which acquired powers of temporal episcopal lordship from the king in the course of the tenth and eleventh centuries. 19 At the same time we are fortunate to have a range of liturgical books surviving from Noyon from the ninth, tenth, eleventh and thirteenth centuries.
20 Therefore Noyon makes a good place to begin to look at the evidence of sacramentaries for what they can tell us about bishops in this period. Cambrai The sacramentary is the main book needed by a priest to celebrate the mass. 21 It includes the canon of the mass, and then, arranged by days of the year, the specific mass prayers for feasts in the temporale and sanctorale, as well as those for various votive masses. 22 This particular codex also includes a series of blessings, and rites for the consecration of a church, for baptism on Holy Saturday, for the administration of penance, and rites for the dying. 23 It is a version of the Supplemented Hadrianum Gregorian Sacramentary promoted by Benedict of Aniane which circulated widely in ninth-and tenthcentury Francia. 24 As the modern editor of the Hadrianum has observed, it was normal for individual churches to elaborate on the text of the Gregorian Sacramentary and adapt it for local use: 'The same thing happened practically everywhere: every individual in charge of a church gave free rein to his pastoral concern and tried to have a sacramentary with a handy arrangement of all the texts he might possibly need.' 25 Sacramentaries belonged to both monastic and secular communities. Despite the absence of any evidence for its provenance before it came to England in 1819, the internal evidence of the text itself suggests that this manuscript was made for the community of SaintEligius in Noyon for use by the bishop of the city. Saint-Eligius was a house just outside the walls of the city and was under the authority of the bishop. 26 For much of the tenth century it was a house of canons, but was seemingly restored to monastic use by Bishop Liudolf (979-86) sometime during his pontificate. 27 Through the patronage of the bishop it was thus linked to the cathedral of Notre Dame and Saint-Médard in Noyon. The main body of the text includes blessings for St Médard and St Eligius, both important early bishops in the history of the see. 28 Médard was the bishop who established the seat of the see at Noyon in the sixth century, although his body was subsequently moved to Soissons. Eligius was the seventh-century bishop of Noyon.
29 That this sacramentary was intended for use by the community of Saint-Eligius is underlined by two further references to his cult. The dedication of the altar to St Eligius is mentioned in blessing for candles before the prayers for catechumens on Holy Saturday: 'ut nos tui ministros altaris omneque beati eligii confessoris tui clericum cum populo praesenti in pulchritudinem pacis [...]'. 30 Secondly, the Mass 'for the martyr or confessor to whom the church is dedicated' specifically names Eligius as the confessor being addressed and highlights his name in capitals.
31 This is a version of a mass commonly found in the Supplemented Hadrianum tradition. 32 In other manuscripts the dedicatee's name is usually left blank; thus the mention of the patron here reaffirms the book's connection to the community of Saint-Eligius.
That the book was used by a community associated with the bishop seems likely from the fact that someone has taken the trouble to amend a version of the conventional Hadrianic text for a votive mass for a dead bishop to insert above the line plural endings for the references to the dead bishop so that it becomes a mass in memory of dead bishops. 33 That attention was paid to the copying of this particular Mass set is also clear from the inclusion of a rubric referring to the reading to be said after the offertory prayer. That this manuscript was intended for the bishop of Noyon is revealed by the various texts added in slightly later, less formal hands, on the first nine folios at the front of the manuscript. These include an excommunication formula to be delivered by the bishop of Noyon. 34 Alongside this reference to a rite reserved to the bishop are other texts for episcopal rites, including one for 28 confirmation. 35 Additional texts were also later interpolated into the main body of the text on extra leaves including two prayers for the episcopal rite of abbatial consecration. 36 The evidence of these later additions -both on additional leaves at the beginning and in the main text -suggests that this is a codex adapted shortly after it was made with the sorts of texts that a bishop would need. Whilst not every addition pertains to rites reserved to the bishopan initial supplementary quire written in a more informal hand includes two ordines missae, for example --the inclusion of the preface to a missa in ordinatione presbiteri help confirm the picture outlined above of supplements being made to the original sacramentary with the bishop's office in mind. 37 It was revised by someone interested in rites for the excommunication, confirmation of children, consecration of an abbot, tonsuring of the clergy and ordination of priests.
London, British Library, Additional MS 82956 is a tall, narrow book, measuring some 390 mm by 150 mm. This shape is generally associated with the liturgical books known as cantatoria. 38 A cantatorium is a record of the responsorial chants sung between the Epistle and the Gospel at Mass, and is generally assumed by musicologists to have been compiled for the cantor responsible for leading the singing. 39 The typical long-thin shape of cantatoria may, however, owe less to their function, than to the fact that they were designed to fit existing covers. 40 Ruth Steiner and David Hiley proffered this explanation because the similarity in form of various manuscripts is not always matched by similarity in content. 41 It is possible that a similar desire to reuse existing covers lay behind the design of the shape of the Noyon sacramentary. It is certainly striking that all the other surviving sacramentaries and pontificals copied in this region in the tenth and eleventh centuries are much squarer. Hadrianum sacramentary, probably from Saint-Vaast in Arras, which measures 35 mm x 12.5 mm.
43 Saint-Vaast was one of the houses which in the late ninth century copied at least two versions of the Hadrianum for churches in northern France. 44 British Library, Additional MS 82956 is very similar in shape, layout and script --a sort of monumental half uncial -to Cambrai MSS 162-63 but the standard of decoration is much less elaborate, being confined to ink rather than the gold leaf used in the ninth-century manuscript. It is therefore possible that Additional MS 82956 was modelled on an earlier manuscript. 45 There are other hints that its model could have come from Saint Vaast: Additional MS 82956 includes a mass for the burial of Saint Vaast, and according to Flodoard of Reims, the mid-tenth-century bishop of Noyon (937-50), Transmarus, had previously been prior of Saint-Vaast. 46 Seemingly based on a ninth-century model, what we cannot know is whether this manuscript is a work of deliberate conservatism, or rather a product of inertia. But the comparison with other sacramentaries and pontificals copied in the province of Reims in this period, all of which adapted a more conventional, squarer, format, suggests that that selected for Additional MS 82956 was the result of deliberate choices. Whilst is impossible to determine how far these were made for practical reasons -a desire to reuse existing book covers, perhaps -or for more ideological ones, it is clear that the clerical community of Saint Eligius modelled their sacramentary on earlier precedents.
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There are other features of this manuscript which are more innovative, not to say unique. Included amongst the various votive masses of Benedict of Aniane's Supplement to the Hadrianum is a (daily) mass for the king under the rubric missa pro rege; this mass set was routinely copied into manuscripts of the Hadrianum between the ninth and eleventh centuries, generally under the title Missa cotidiana pro rege. 48 Despite its rubric, Additional MS 82956 departs from other surviving sacramentaries in the Gregorian tradition made in the archdiocese of Reims in the late ninth and tenth centuries in that someone has gone through and added an interlinear gloss above the line in the prayers so it becomes a daily mass for kings, plural. 49 The closest parallel is the adaptation of the title of this mass set to refer to plural kings in the late tenth-century sacramentary-pontifical copied for Ratoldus, abbot of Corbie -missa cotidiana pro regibus; in that mass set, however, the actual prayer texts are given only in the singular. 50 The decision to include an interlinear gloss so that this mass set could be said for more than one king helps perhaps to date when these additions to the manuscript were made. The missa cotidiana pro rege features in the coronation ordo in the late tenth-century Ratoldus Sacramentary from Corbie; other examples of that particular coronation ordo omit it. 51 Hugh Capet was crowned at Noyon on 1 June 987 and, as RobertHenri Bautier showed, only subsequently anointed at Reims; his son, Robert the Pious, was crowned as king some 6 months later in Orléans cathedral on 30 December 987. 52 It is therefore possible that this amendment was made sometime between Robert's coronation and Hugh Capet's death on 24 October 996. Palaeography is not, however, an exact science; it is, of course, also possible that the reference to two kings relates to the association of one of Robert's sons with his rule, once they came of age; Hugh was formally crowned king at Pentecost 1017 at nearby Compiègne, and after Hugh's death, his brother Henry was crowned in 1027. 53 The bishops of Noyon were present at all four coronations of these Capetian kings and their sons. 54 It is therefore more likely -given the addition of other texts which can be associated with the monastic reform of Saint-Eligius in the 980s -that these glosses should be linked to the first two Capetian kings, Hugh and Robert the Pious. The bishops of Noyon had close connections to the new Capetian regime. As Robert-Henri Bautier suggests, Noyon was probably chosen as the site for Hugh Capet to be acclaimed king in June 987 because it had been the site of Charlemagne's initial coronation in 768. 55 The amendment to allow the daily mass to be said for kings in the Noyon codex underlines what Guyotjeannin's and others' work on the royal acta has already made clear, namely that the bishops of Noyon were closely connected to the early Capetian kings, and that this close relationship explains how they came to assume local secular lordship at this time.
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The evidence for this 54 The bishops of Noyon remained closely associated with the Capetians throughout the eleventh century and were also present at the coronation of Philippe in 1059: Guyotjeannin, 'Les évêques'. 55 Bautier, 'L'avènement d'Hugues Capet', p. 29. 56 Although bishops of Noyon are not recorded in royal diplomata as part of the royal entourage under either Hugh Capet or Robert the Pious, they were beneficiares of royal acta issued under them: Guyotjeannin, 'Les évêques'; also his Episcopus et comes, pp. 37-40 and 'La seigneurie episcopale'. On the earlier roots of the proximity of the bishops of Noyon to the Crown, see for example Geoffrey Koziol's consideration of an early relationship is to be found not just in royal acta but in this record of the spiritual life of the church in Noyon. It is striking that a church which owed a good deal to its proximity to the Crown sought to capture the nature of royal power so accurately in the texts it used to support the liturgical round.
That the Saint-Eligius community attached significance to certain rites becomes clear when we look at where other glosses were made above the line. Such readings are relatively rare within the manuscript but include the following: -Prayers to give penance on Ash Wednesday. These prayers , as in other copies of the Supplemented Hadrianum, are written in the masculine plural; but in Additional MS 82956 someone in a less formal hand close to that of the main scribe has gone through and amended the text above the line with an alternative femine reading.
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-Prayers for the reconciliation of penitents on Maundy Thursday. 58 Prayers originally written for a (male) singular penitent, and amended above the line to allow for the possibility of plural (male) penitents.
-The ordo for the visitation of the sick was originally written for male singular, but amended to the male plural.
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-The ordo in agenda mortuorum was amended from the male singular to include both female singular and male and female plural endings.
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There is, in other words, no consistency in the nature of these changes but nevertheless it is possible to make some suggestions as to why they were made. The glosser(s) chose to focus only on rites important to the community; they felt no need to amend the rite for baptism on Holy Saturday, for example, perhaps reflecting the fact that ad hoc baptism was now more widely practiced. 61 The changes made fit with a theological model of inclusivity. Thus universal rites, such as those for entry into penance, or rites for dying, were amended to ensure their universality, whilst rites of more specific relevance to the all male community of Saint-Eligius -the reconciliation of penitents, the visitation of the sick -were only amended to distinguish between singular and plural men. In other words, these glosses were made for an educative purpose; the glossers only corrected those rites where there was a need to communicate their universality. But the use of the masculine plural to address a mixed community is attested in early medieval sermons suggesting an alternative interpretation for diploma of Charles the Simple for the bishop of Noyon which alludes to the Gelasian principle of these amendments. 62 Rather than viewing them as the product of the classroom, the decision to include women as a distinct group in the rites for Ash Wednesday and for the dying might instead reflect a performative intention on the part of the scribe. It is therefore impossible to reach any firm conclusions as to the intentions behind these amendments. What is clear is that their presence indicates a pastoral interest in the world beyond the community of SaintEligius, and that it was one which included both men and women.
A final text which points to this pastoral concern is the text for a rite which can only be administered by the bishop: the excommunication formula added on fol. 1 v . It is an example of an ad hoc formula. Ad hoc because, unlike formal rites for excommunication found in pontificals and canon law which script how the sentence should be imposed, and unlike formal collections of mass prayers, such as the Supplemented Hadrianum, they do not constitute a body of broadly agreed texts. 63 They all follow a similar, quasi-legal structure; they begin by invoking divine authority and law, then outline the rationale for and sentence of excommunication, and its consequences, and end with curses, the opportunity to recant, and if they do not do so a curse of exclusion in this life and the next. They are usually, as here, added as an afterthought, and are not integral to the original book. This codex is now tightly bound but the ruling suggests that the folio on which the excommunication formula was written was originally a singleton. 64 Unlike some additions which were made in imitative script, it is written in a less formal script; it was clearly regarded by the codex's compilers as supplementary.
The text of this particular formula is unique in the corpus of ad hoc formulae known to me. Most formulae begin by invoking the authority of the Holy Trinity. This one starts not as usually with the words 'Ex auctoritate patris et filii et spiritus' but rather by invoking the authority of the Holy Fathers that in the case of invaders of the holy church of God they should be deprived of holy rites and communion with all Christians: 'Dictis sanctorum patrum monemus et exemplis uasores sanctae dei aecclesiae'. It then continues 'ego humilis nouiomensis ecclesiae pastor cum omni grege nobis commisso excommunicando anathematizamus hos/unc\ sacrilegos/um\ et nefarios/um\' ('I the humble pastor of the church of Noyon with the flock committed to me anathematize those/he\ who have/has\ committed sacrilege and nefarious deeds/deed\'). But the next two and half lines which must once have specified the names of those offenders have been erased and cannot be detected with ultraviolet light. Perhaps this text was preserved initially as a record of the sentence. But it is worth noting that here singular readings for the number of excommunicants have been added above the line, repurposing this text so it could be used in a different situation. It seems to have been adjusted to have a more universal application. What started out as a record of a specific occasion was preserved as a guide for future use.
